THE GHOST WORD DVIHITIKA AND THE DESCRIPTION 
OF FAMINES IN EARLY BUDDHIST LITERATURE 


The word dvthitika, called an ‘obscure term’ in the Critical 
Pali Dictionary! s.v. Thita, occurs only in one and the same 
formula, which is used to describe places where it is difficult 
for monks to get food because of famine: 


(Verarijad, Vajjt, Nalanda) dubbhikkha hoti dvthitika 
setatthika saldkavutta na sukara@ ufichena paggahena 
yapetum, Vin III 6, 18-20 = 7,6-8 = 15,6 foll. = 87,5-9 

= IV 23,17 foll.;S IV 323,3 foll. (without: na sukara. . .)? 


“(Verafija, Vajji, Nalanda) was short of almsfood, which was 
difficult to obtain; it was suffering from famine, and food tickets 
were issued’ (I. B. Horner). 

The note attached to this translation (‘the meaning of these 
four stock-phrases is doubtful’) shows that the terms dvihitika, 
setatthika and salakavutta have been far from being understood 
since even before Buddhaghosa’s time, as will be shown later. 

Among Pali scholars of modern times, H. Kern seems to be the 
first to discuss dyThitika.> On the whole Kern follows the expla- 
nation given in the atthakatha, leaving open the choice between 
‘to have doubts about the possibility of getting food’ (dvi-thati) 
and ‘to have difficulties in getting food’ (dus-Thati). The PED 
quotes Kern but draws attention to duhitika, hesitantly trans- 
lated by ‘infested with robbers’ and derived from the Sanskrit 
root druh. Quite a different suggestion was put forward by 
F.L. Woodward in his translation of the Samyuttanikaya: ‘I 
conjecture du-vthi-tika (where paddy grows badly)’ (Kindred 
Sayings IV 228 n. 1). Lastly the CPD offers a confusing rather 
than helpful discussion on dythitika s.w. ihati and thd. 

In the atthakatha the term dvthitika is commented on in the 
Saratthappakasini and in the Samantapasadika. The latter offers 
a long and elaborate explanation, which shows very clearly that 
at the time of Buddhaghosa the meaning and the correct gram- 
matical analysis had fallen into oblivion: 
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dvidhapavatta cittairiya cittathda: ‘ettha lacchama nu kho 
kinci bhikkhamana, na lacchama’ ti, fivitum va 
sakkhissama nu kho, no’ ti ayam ettha adhippayo. atha 
va: dvthitika ti dujjivika, Thitam, thd, iriyanam, 
pavattanam, jivitan ti-Gdini padani ekatthani. tasma 
dukkhena thitam ettha pavattati ti dvthitika ti. ayam 
ettha padattho. Sp 174, 24-175, 1 = Sp (Be) 1143, 
21-27.4 


‘Here dvThitikd means: endeavour being exercised in two ways. 
Endeavour is movement: the movement of thinking, the endeav- 
our of thinking is exercised in two ways: “Shall we get something 
when begging, shall we not get [anything]? Shall we be able to 
live or not?” This is meant here. Or: dvthitikd means “difficult 
living”; endeavour, exertion, behavior, activity, life, etc. are 
words of the same meaning. Therefore dythitik@ means “‘here 
the endeavour [for living] goes on with difficulty”. This is the 
meaning of the word here.’ 

In this alternative explanation Buddhaghosa assumes different 
meanings for both parts of the compound dvthitika: First it is 
split into dvi, supposed to stand for dvidhd, and Thita equivalent 
to iriyd. As thita, tha, and iriyd are to be understood as having 
the same or at least nearly the same meaning, it is difficult to 
assume that iriyd signifies (good) conduct’, which is its usual 
meaning. It seems rather to be the agent noun of iriyati ‘to move, 
to live’. The second suggestion, to analyse dvthitikd as du(s)- 
Thitaka, does not offer such difficulties. 

That Sariputta in the 12th century was embarrassed to a 
certain extent by Buddhaghosa’s commentary is evident from 
the fact that he found it necessary to take up the problem again, 
and also from what he has to say: 


dvidha pavattam thitam ettha ti dvthitika ti majjhapadalopi- 
bahiratthasamaso ’yam iti dassento aha: dvidhapavattathitika 
ti. Thanam thitan ti Thitasaddo ’yam bhavasadhano ti aha: 
thitam nama iriya ti. tattha iriyd ti kiriyd. kassa pan’ esa 
kiriya ti aha: cittairiyd ti cittakiriya cittappayogo ti attho, 
ten’ evaha: cittathd ti. katham pan’ ettha thitassa 
dvidhapavatti ti dha: ‘lacchama nu kho’ ti adi. tattha 
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‘lacchama nu kho’ ti idam duggatanam vasena vuttam 
itvitum va sakkhissama nu kho, no’ ti idam pana issaranam 
vasena vuttan ti veditabbam. bhikkhamana ti yacamana. 
duhitikd ti pi patho tatthapi vuttanayen’ ev’ attho 
veditabbo. dvisadassa hi dusaddadesenayam niddeso hoti. 
dukkham$ vd Thitam ettha na sakka koci payogo sukhena 
katun ti duhitika.*’ dukkarajivitappayoga ti attho. dusadde 
va ukarassa vakaram katva dvthitika ti ayam niddeso ti 
aha: atha va ti adi, Sp-t (Be) 1426, 5-18. 


‘He [Buddhaghosa] says “dvidhdpavattathitika’ showing that 
dythitika is a compound, in which the middle member is omitted, 
and which is an adjective, meaning “here endeavour is exercised 
in two ways.” [The words] Thana and Thita [having the same 
meaning], [and] the word “endeavour” meaning “‘securing the 
existence”, he says “endeavour” means “movement”. Here 
“movement” means “activity”. [Answering the question:] “Whose 
activity is it?” He says: “movement of thinking”, which means 
activity of thinking, application of thinking. Therefore he says 
“endeavour of thinking”. [Answering the question:] “How is 
it, that there is a twofold exertion of the endeavour?” He says: 
“Shall we get etc.” Here “shall we get” is said with regard to the 
miserable people. “Shall we be able to live or not?” with regard 
to the rich, [thus] is the interpretation. Begging means “asking 
for”. There is also the reading duhitika. Here also the meaning 
has to be recognized according to what has been said above. For 
this is indicated by substituting the syllable du for the syllable dvi. 
Or: duhitika means: “here endeavour is difficult, no undertaking 
can be done easily.” The meaning is “where living is difficult to 
procure”. He [Buddhaghosa] says “atha va” etc. indicating, that 
in the syllable du the sound u is changed into va optionally [which 
leads to] dvihitika’ 

Considering iriyd as the equivalent of kiriyad, Sariputta shows 
that the interpretation of cittairiya etc. was already problematic 
in his time. Whether Buddhaghosa really had in mind different 
social groups, when talking about a double endeavour of thinking, 
is open to doubt. He probably rather thought of the monks 
considering the question, whether they would get any food at 
all first, and then asking themselves, whether or not they might 
be able to subsist on what they received. Sariputta, however, 
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follows an older tradition. For Vajirabuddhi had already said: 
lacchama nu kho ti duggate sandhaya vuttam, sakkhissama nu kho 
no ti samiddhe sandhaya, Vjb (Be) 56, 3 foll. ‘“‘shall we get” is 
said concerning the poor, “shall we be able or not” concerning 
the rich’. Two points, not mentioned in Sp, are added to the 
explanation in Sp-t: there is a variant duhitika, and this word 
shows that du- and dvi- were thought to be interchangeable 
without affecting the meaning. 

Whether the variant duhitika has any rooting in the Vinaya 
tradition is more than doubtful, for Sariputta clearly draws from 
the commentary on the Samyuttanikaya: 


dvthitika ti jtvissama nu kho na nu kho jtvissama® ti 

evampavattaihitika. duhitika ti pi patho, ayam ev’ attho. 

dukkham Tthitam’ ettha, na sakka koci payogo sukhena 

katun ti duhitika,® Spk Il 106, 13-16 = (Be) III 143, 

19-22, 

‘dvThitikd means: “‘shall we live, or shall we not live?” In this 
way the endeavour is exercised. There is also the reading 
duhitika. The meaning is the same. “Here endeavour is difficult, 
it is not possible to undertake anything easily.” [This] means 
duhitik@’. 

It seems to be rather strange that, in comparison with the text 
as given in the Samantapasadika, here dyi- is not explained at all. 
The reason for this becomes clear from ayam ev’ attho introducing 
the explanation of duhitikd. Thus this commentarial tradition 
evidently did not know about any other interpretation for 
dvthitika than du(s)-Thitika. It is only the subcommentary that 
brings in dvidha from the Vinaya commentaries: evampavattat- 
hitika tievam dvidhdpavattathitika. dvthitika? dukkarajtvikapayo- 
ga, Spk-t (Be) II 382, 24 foll., where the first sentence is quoted 
from Sp and the second one is identical with Sp-t, both quoted 
above. Thus there was evidently at the time of the fTka@s a tend- 
ency to harmonize different views proposed in the atthakatha. 
The older and correct opinion, that the word begins with dus-, 
prevails in the commentarial tradition of the Samyuttabhanakas 
perhaps because of a second phrase occuring only in the Sam- 
yuttanikaya: sabhayo c’ eso maggo. . . . ummaggo ca kummaggo 
ca duhitiko ca, S IV 195, 17 foll. ‘fearsome. . . is this way... a 
devious track, a wrong path, hard to travel on’ (Woodward). 
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Here the commentary explains: duhitiko ti ettha thiti ti iriyand, 
dukkha thiti etthd ti duhitiko . . . dvthitiko ti pi patho. es’ ev’ 
attho, Spk III 64, 21-27 = (Be) III 106, 9-14'° ‘duhitika: here 
endeavour means living.'! Here living is difficult, [this] means 
duhitika. . . There is also the reading dvthitiko. The meaning is 
the same’. 

Although the original reading duhitika is preserved here in 
both S and Spk, in the Sinhalese and the Burmese manuscript 
tradition, it is split up into du-, accepted as correct by the Sin- 
halese, and dv7- thought to be the better reading by the Burmese 
tradition in the dubbhikkha formula (S IV 323 foll.) quoted 
above. As the commentary on that passage has dyi- in the pratika 
against di- in the miila- text of the Sinhalese manuscripts, this 
proves again the independent traditions of the Samyuttanikaya 
and its commentary,!? and it proves that dvrhitikd belongs to 
the Burmese tradition. Since the time of Aggavamsa, only dy7- 
hitika has been considered to be correct, for he teaches, when 
demonstrating different kinds of sandhis, that dvthitika can be 
split only into du-thitika, although this word has two meanings: 
samdnapadacchedam asamanattham Sadd 639, 12 foll., ie. du- 
stands either for dus- or du- (= dvi-). 

It is evident that dvThitika was preferred to duhitika once the 
interpretation of this word as containing -thitikad had found 
universal acception. This opinion prevails in the atthakathd, 
which keeps duhitikd as a lectio difficilior with the usual laudable 
piety toward the text tradition. There can be hardly any doubt, 
however, that duhitikd is the original reading. It is not only the 
text tradition as we have it today that points in this direction, 
but also the highly artificial, and as far as duhitika is concerned, 
grammatically impossible interpretation of the commentaries as 
well as the extremely simple correct analysis of duhitika as 
du-hitika, the counterpart of *su-hitika. The word suhita, though 
not very frequent, is well attested: jighacchitanam pi na bhottu- 
kamyata assa pageva suhitanam, M { 30, 31 foll. ‘those who had 
been hungry would have no desire for food, far less those who 
had eaten already’ (Horner). The commentary has suhitanam: 
dhatadnam (Ps I 150, 14), and the Saddaniti explains: titti tap- 
panam paripunnata suhitata, Sadd 449, 23. As the meaning 
‘satiated’ for suhita is certain one might infer a meaning ‘hungry’ 
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for *duhita and ‘connected with hunger, stricken by famine’ 
or even only ‘difficult to live’ for duhitika. 

It is very difficult to conjecture, however, why and how such 
an easy and transparent word formation could fall into oblivion, 
and how the fanciful etymology du(s/-Thiti-ka could arise. Perhaps 
the first step was a wrong analysis as du-hiti-ka leading to an 
unexplicable Aiti, being connected with Thati, thita’? just as 
brahmana' was analysed as brahmam anati (Sp 111, 12 = Sv 
244, 10), bhikkhu as samsare bhayam ikkhati (Vism (HOS) 5, 6), 
ratana as ratim nayati vahati janayati vaddheti (Pj I 170, 5 foll.) 
and many others.!5 The only thing that is certain is that the 
correct etymology had been forgotten by the time of the attha- 
Katha, perhaps even much earlier. For other words of this stock 
phrase on famine were also misunderstood at a fairly early date 
as is shown by wrong Sanskritizations. 

A formula similar to that in Pali occurs once in the Divyava- 
dana: trividham durbhiksam bhavisyati caficu svetasthi salaka- 
vrtti ca, Divy 131, 21 foll. 

Edgerton lists in his Buddhist Hybrid Sanskrit Dictionary s.v. 
caricu a parallel to this sentence from the Milasarvastivadavinaya. 
As the edition of this text by Nalinaksha Dutt is notorious for its 
numerous mistakes, this passage is retranscribed here from the 
facsimile edition:!¢ 


tr[v]i[dham — gap of 27 aksaras — ]/3/manusya vTjani 
praksipya andgatasatvapeksayd sthapayanti yusmakam 

anena vij(e)na manusyah karyam karisyantiti idam 
samudgasamvandhac cancam"” ucyat. §vetasthix'® katamah 
tasmin ka{l\e [man]usya asthiny upasa [m] (h) r (t] ya [- 

gap of 17 aksaras—]/4/nTti tatas tam painam pvianti idam 
Svetasthisamvandhac chvetasthy ucyate. salakavrttix katamah 
tasmin kale manusyah khalavilebhy (0) dhanyagudakani 
Salakaya akrsya bahiidakadyam |s\ th [ajlya[m| kvathayitva 
pivanti idam salakasanvandh{at] Salaka [ — gap of 7 aksaras —] 
/5/jAa vrahmadattena varanasyam ghantavaghosanam karitam 
Srnvantu bhavanto varanastnivasinah paurah naimittikair 
dvadasavarsiki andvrsti vyakrta salakavrttir durbhiksam 
bhavisyati camcasvetasthi ca, Gilgit Manuscripts III.1 
(Bhaisajyavastu) 250, 9-251, 1 = Facsimile Edition 130b 

(= No. 773), 2-5. 
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It is not necessary here to dwell upon the deviations in word- 
ing from the Divyavadana. But it is noteworthy that here not 
caficu, but camca is found. This concurs with a second, as yet 
unidentified, text from Gilgit, which has been published by 
Sudha Sengupta only recently.'!? As the transcript of this frag- 
ment bristles with misreadings to which quite a few printing 
mistakes have been added, it is useless to reproduce the text 
here, as no facsimile is available. Whereas caficu/camca”® is said 
to signify samudgaka ‘basket’ in the Divyavadana and in the 
Miulasarvastivddavinaya, or za-ma-tog ‘samudgaka, karandaka’ 
in Tibetan,?! the Ujjain fragment seems to explain camca as a 
kind of disease: ‘people fall down on the ground and are unable 
to rise. They die on the very spot’: tac camcena@yam purusah 
kalagatah camcena kalagata iti ‘therefore they say: “this man died 
of camca, he died of camca’”’’. 

The possibility of explaining camca in two quite different 
ways indicates very clearly that the proper meaning was obsolete. 
Those who conceived the texts knew the formula relating to 
famine which had been handed down to them as a stock phrase 
without much caring about the exact meaning of its constituent 
parts. The same holds good for both the words common to the 
Sanskrit and the Theravada tradition: svetdasthi/setatthika and 
Salakavrtti/salakavutta. In addition to the material quoted already, 
there is another famine formula in Pali, in which dussassa replaces 
avthitika: dubbhikkham hoti dussassam setatthikam salakavuttam, 
AI 160, 15.2 ‘It is hard to get a meal. The crops are bad, afflicted 
with mildew and grown to mere stubs’ (Woodward). 

This translation follows the commentary: 


setatthikan ti sasse sampajjamane panaka patanti, tehi 
viddhatta nikkhantanikkhantani salistsani setavannani honti 
nissarani. tam sandhaya vuttam setatthikan ti, Mp II 257, 
20-22. 


‘setatthika: when the crops are prospering, insects fall on them. 
Eaten through by them the sprouts of the rice coming up are 
white and barren. Because of this setatthika is said’.*° 

Although there is a uniform text tradition of setatthika, 
corresponding to sveta-asthika, in the Asguttaranikaya, the 
explanation of the Manorathapiirani and the reading setattika 
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in the pratika in Mp (Ce 1922) point in quite a different direction. 
In spite of the CPD, which sticks to the reading seta-atthika s.v. 
atthika, the correct analysis is setatti-ka, confirmed by setattika 
sassarogo (Abh (Be 1968) 454),”* and by the atthakatha on the 
famous comparison demonstrating the disastrous effects of 
admitting women to the samgha: 


seyyathapi Ananda sampanne salikkhette setattika nama 
rogajati nipatati evan tam sdlikkhettam na ciratthitikam 
hoti, Vin II 256, 21-23 = A IV 278, 28-279 ,2*5 
‘Even, Ananda, as when the disease known as mildew attacks a 
whole field of rice, that field of rice does not last long’ (Horner). 
The text of the commentary, which is identical for the Vinaya- 
pitaka and the Anguttaranikdya, is re-edited here as the PTS 
editions are faulty in some places: 
setattika nama rogajati ti eko panako najamajjhagatam 
kandam vijjhati. yena viddhatta nikkhantam pi salistsam 
Khiram gahetum na sakkoti, Sp 1291,5-7 = Mp IV 136, 
16-18. 


‘The kind of disease called setattika: an insect eats through a part 
in the middle of the hollow stalk. Being pierced by it, the sprout 
of rice cannot draw any water, although having come out of the 
ground’, 

The manuscript tradition and the explanation do not point to 
any connection with atthi ‘bone’ neither here nor in AI 160,15. 
Afti ‘disease’ is further corroborated as the original reading by the 
Samantapasadika commenting on the dvthitika-formula. After 
explaining setthika as ‘although having ‘been begging during the 
day without receiving anything, [Verafija] is scattered everywhere 
with mushroom-coloured bones of dead poor people’, a variant 
is given: 

setattika ti pi patho. tass’ attho seta atti ettha ti setattikd. atti 

ti aturata vyddhi rogo. tattha ca sassanam gabbhagahanakale 

setakarogena upahatam eva pacchinnakhiram agahitatandulam 
pandarapandaram salisisam va yavagodhumasisam va nik- 

khamati tasma setattika ti vuccati, Sp 175, 4-8. 

‘There is also the reading setattika. Its meanings is: ‘“‘where there 
is the white disease’, that is setattika. Disease means malady, 
sickness, illness. And there the sprouts of rice or the sprouts of 
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barley or wheat are infected at the time of the germination of the 
crops by the white disease and they grow up quite white without 
having produced grains, for the water is cut off. Therefore it is 
called “where there is the white disease”.’?” 

This passage is of particular importance, because it separates 
setatthi and setatti very clearly, connecting both with different 
explanations, and because it shows how the reading setatthi 
might have spread within the Theravada tradition. Where the 
context in the canonical texts clearly points to a disease, there 
is no trace of atthi ‘bone’ to be found in the atthakatha. As soon 
as the idea of famine arose, the rare word atti was subject to a 
reinterpretation as atthi. But for the Buddhist Sanskrit svetasthi 
one might have been inclined to think of -afttika- as the only 
correct form of the word in Pali. 

As the Divydvadana explains svetdsthi as people collecting 
bones, cooking them till they are white and then drinking the 
broth, which is quite different from the Samantapasadika, this 
again points to an obsolete word, just like the two different inter- 
pretations of camca within the tradition of Northern Buddhism. 
Therefore svetasthi is suspect of being a wrong Sanskritization of 
Ssetatti. 

The third and last word in this stock phrase on famine, sala- 
kavrtti is explained in the same way in both the Divydvadana and 
the Milasarvastivadavinaya: ‘at that time people scrape together 
grains and brown sugar from the threshing floor and from spoons”® 
with the help of sticks. Having cooked this in a lot of water they 
drink it’. Here again the Theravada tradition is of a different 
opinion: 


salakavuttd ti salakamattd vutta. yam tattha vuttam 
vapitam tam salakamattam eva ahosi, phale na janayati, * 
Spk II 106,18-20. 


‘salékavutta: grown to mere sprout. What has been sown here, 
that became a sprout only. It does not bring forth fruit.’ Here, as 
at Sp 175, 8-10 and Mp II 257,23 foll., where the same expla- 
nation is given in different words, -vutta is derived from Sanskrit 
upta ‘sown’. Considering the meaning of the word, which is 
certainly defined correctly by the atthakatha, and taking into 
account its Sanskrit counterpart salakavrtti, this can hardly be 
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correct: sald@kdvutta ‘having become a sprout’ is Salaka-vrtta. As a 
tule vrtta develops into vatta in Pali, but vutta is also possible.” 
This rare, perhaps dialectical, form led the commentator to think 
of a derivation from vap. 

The Samantapdasadika further offers a second interpretation of 
salakavutta, supposing this word to signify ‘living on food tickets’. 
This again shows that there was no universally accepted interpret- 
ation of the term, the meaning of which had become altogether 
obsolete in the Buddhist Sanskrit tradition. 

While the explanations of all three words cafica, svetasthi, 
Salakavrtti in the famine formula as handed down in Northern 
Buddhism can be discarded as fanciful, the rather conservative 
Theravada tradition on the other hand has preserved the correct 
meaning of the last two terms. 

It is not, however, easily explained how, or if, the spelling 
setatthika instead of setattika intruded into the Pali tradition 
from outside. The latest date for this development and for the 
popular etymology connecting -attika with the word for ‘bone’ is 
the time of Buddhaghosa. 

At a first glance, one might even be inclined to suspect a fifth 
century Sanskritism. But the dual tradition of -attika besides 
-atthika could have sprung up at a much earlier date, and the 
frequent misspelling of inatta ‘indebted’ as inattha rather favours 
the origin of -atthika in Pali*! independent from the Sanskrit 
tradition. 

As camca does not occur in Pali, the meaning of the word 
remains obscure. If, however, the ‘white disease’>? was really 
thought to be caused by insects, and if the crops were only 
growing as far as sprouts, perhaps because of the failing rains, 
camca might signify some kind of noxious animal, such as mice 
or rats, eating the crops. But as there does not seem to be any 
obvious etymological connection of this word, this guess may 
well lead us far astray. 

Both Northern and Southern Buddhism have preserved this 
very old stock phrase on famine independently. At the time of 
the composition of the Divyadvadana and the Milasarvastivadavi- 
naya, the individual members of this formula were devoid of 
meaning. That is why their Sanskritization was successful in part 
only, and why their fanciful interpretation was invented. In the 
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South, on the other hand, a far more authentic tradition was 
preserved by the usual piety of Buddhaghosa and other commen- 
tators to old traditional interpretations, although these were 
outdated by their own ‘modern’ approach to the text. It is this 
respect towards the tradition which enables us in quite a few 
cases to recover the’ original meaning of words and to retrace 
the development of texts. 


MAINZ O. VON HINUBER 


Notes 


1 Abbreviations follow the system laid down in V. Trenckner- 

D. Andersen, A Critical Pali Dictionary, Vol. 1, Copenhagen 
1924-1948. I am obliged to my friend K. R. Norman, Cambridge, 
for some valuable suggestions and for correcting my English. 

2 The Pali Tipitaka Concordance by mistake gives Vin I 211 and 
Il 175 as references s.v. dvthitika. 

3 Toev 122. The word is not listed in Childers’ dictionary. 

4 The text of Sp is given here according to the Burmese ChS edition, 
as the PTS edition is faulty in some minor points. This paragraph 
is also quoted from a Sinhalese manuscript by Oldenberg in the 
critical apparatus to his edition (Vin III 268, 4-9); the reading 
iriyanipavattanam shows, by misreading -nam as -ni, that this 
manuscript or its source is a transcript from a Burmese manuscript 
and thus does not reflect a genuine Sinhalese tradition. 

5-dukkham .... duhitika@ is quoted from Spk III 106,15 foll. 

This second /tvissama is not in Be. 

7 Ee: thati; Be: thiti seems to be a misreading of -tam in the Burmese 
script. The quotation in Sp-t has Thitam; variants given in Be: 
thati (s1), thamiti (sya). 

8 Ee: payogena thatun ti dvihitika is w.r. 

9 Probably read: duhitikd. 

10 The text is given from Be, as Ee is faulty. For thiti perhaps read 
thitam, cf. note 7. 

11 Spk-pt (Be) II 345,17: irivand ti vattand patipajjana. 

12 Cf. O.v.H.: ‘On the tradition of Pali texts in India, Ceylon and 
Burma’, in H. Bechert (ed.), Buddhism in Ceylon and Studies on 
Religious Syncretism in Buddhist Countries, Gottingen, 1978, 
pp. 48-57, esp. p.56. 

13 A possible ‘hyperpalism’ *dihitika or even *dvihitika, cf. the pairs 
diguna : duguna at Pj 11 497,31, dujivha, dujjivha: dvijivha, showing 
a misunderstanding as dus: dujj-, or duvassa: dvivassika (cf. Sadd 
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796,2), might have been involved in explaining duhitika as du-thitika, 
if in the pair duhitika: *dvihitika the latter was analysed as dv-ihitika 
and then assumed to be -Thitika. 1 owe this suggestion to K.R. Norman. 
In different ‘etymologies’ of brahmana: K.R. Norman, Elders’ Verses 
I, London, PTS, 1969 p.167 on verse 221. 

Cf. K. Mitra: ‘Fanciful derivation of words’, in JHQ, 28, 1952, pp. 
273-279. 

Gilgit Buddhist Manuscripts (Facsimile Edition) reproduced by Raghu 
Vira and Lokesh Chandra. Part 6, Delhi 1974. As this facsimile was 
not accessible to Edgerton, he gives the faulty text of Dutt. 

Facsimile not clear: probably not caficam, as fic rarely occurs in 

the Gilgit manuscripts. 

The letter x is written here to mark the jihvamiiliya. 

Sudha Sengupta, ‘Fragments from Buddhist Texts’, in Ramchandra 
Pandeya (ed.), Buddhist Studies in India, Delhi, Motilal, 1975, 

pp. 137-208. The passage with a description of famine, which is a 
blending between the camca/svetasthi-formula and the krechra/ 
kantara-formula (cf. BHSD s.v. kKantara), occurs on pp. 202 foll. 

The Gilgit texts show that camca is older than caficu, which may be 
caficu, nom. sg. -u (BHSG § 8.20,30), originally. 

The Tibetan parallel to the Gilgit text is given by D. R. Shackleton- 
Bailey, JRAS, 1951, pp.91 foll. 

The positive counterpart is: subhikkha hoti susassa sulabhapinda 
sukara etc. Vin 1 238,10 foll. 

Woodward’s translation of Mp (Gradual Sayings II 142 n.5) is not 
very accurate. Be has datthatta instead of viddhatta, which hardly 
affects the translation. 

The edition of Abh by Waskaduwe Subhiti (3rd ed. 1900) has 

-tth- in the text, but -f¢- in the index p.260. 

Ee has setatthika in both Vin and A, without variants, but Be and 

Ce 1933 of Vin and Ce 1915 of A have setattika. 

Only the more important variants given in the editions are repeated 
here: setattika: Sp: so Be with v.1. -tth- in st, sya, ka, Ee: -tth-; 

Mp: -fth- in Be and Ee, but -ff- in Ce 1924 and 1904 (= P. in Ee); 
Sp-t (Be) 1 426,19 quotes setattika nama eka rogajati.-Sp: Ee 
panako nama so. — nalamajjhagatam: Sp: Ee -majjhe gatam = variants 
in B and K in Mp (Ee); Sp: Be, Ee naji-. — viddhatta: Mp: Ee = Ce 
1924 viddha kanda with v.1. in Ee: viddhatta vandam; Be = Ee with 
v.1. ka: viddhatta kandam, cf. Mp II 257,21 quoted above. 

Spk III 106,17 on S IV 323,4 has only ‘white bones’, and 
consequently no trace of setattika seems to survive in the 
Samyuttanikaya tradition. Sp-{ on Sp 175 quotes Sp 1291. 

Div 132,4 khalu vilebhyo; read with Gilg.Man. khalavilebhyo 

(Dutt khala- is wrong) and cf. Tib.: JRAS 1951, p.92. 

So read with Be and B, ,C, in Ee. 

H. Berger, Zwei Probleme der mittelindischen Lautlehre, Kitzinger, 
Miinchen, 1955, pp. 58 foll. -vutta is said to mean nibbattam, 
sampannam (Vmv (Be) I 88,25 foll.). 
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Sanskrit influence, however, is evident in the Lokapafifiatti 187,15 


(ed. E. Denis, Paris 1977) dubbhikkham hoti sakalavutti, thus Denis: 


‘absence totale de pluie’ (sic!); both manuscripts have satalavutti, 
read salakavutti: -vutti instead of -vutta brings the word near to 
Salakavrtti. 

Probably ‘mildew’ or ‘blight’ (as suggested by Oldenberg-Rhys 
Davids, Vinaya Texts II] 326) which is, however, not caused by 
insects, but by fungi. 


KECT, ‘SOME’ IN THE PALI COMMENTARIES 


The Pali Canon and its commentaries (cties) are interdependent 
in so far as the cties give as precise explanations as possible of the 
vast number of canonical words they comment on in the three 
pitakas: Vinaya, Sutta, and Abhidhamma. Both canon and cties 
are closed now and no further additions can be made to either. 
Any later explanatory work, such as ffkas, anutTkds, or anything 
more modern or contemporary,’ does not rank as part of the 
genuine commentarial literature and is in fact post-commentarial. 

The history of this genuine literature is somewhat complicated. 
It appears to have emanated from Jambudipa (India), and was 
brought later to Sri Lanka by Maha-Mahinda, son of the Emperor 
Asoka, there to be put into the Sinhalese language. This forms 
the source-material of the Pali cties as we have them today. For 
in the fifth and sixth centuries A.D. these ancient cties were not 
only translated into Pali but organized and edited into a more 
scientific and sophisticated form principally by Buddhaghosa, 
Dhammapala and, to a far lesser extent, by Buddhadatta. All 
these were bhikkhus living in the fifth and sixth centuries A.D., 
and all came from India to the Mahavihadra in Anuradhapura to 
pursue their self-imposed editorial tasks there with the consent 
of the resident bhikkhus. 

In spite of all that has been written and said, it cannot, so it 
seems, be repeated too often that not one of these so-called 
commentators is, strictly speaking, the author of any cty to 
which his name has been attached. Rather is it the case that all 
of them were translators and editors rendering into a more 
acceptable language and arranging in a more co-ordinated and 
rational order the commentarial material they found at the 
Mahavihara in the Sinhalese tongue. For this, for one thing, 
‘rendered no service to the bhikkhu-population living overseas’ .” 

In words attributed to Buddhaghosa, ‘Removing the Sihala 
language from them (i.e. the cties) and basing it on the Maha- 
atthakatha without discarding whatever are correct meanings 
and rulings that are given in the Mahapaccari and other famous 
commentaries such as the Kurundi that can be admitted to the 
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